Abstract: Protestant and Catholic martyrologies evolved in dialogue; however, they did not articulate a common conception of martyrdom. Viewing Protestant and Catholic martyrologies and notions of martyrdom as essentially similar obscures highly significant confessional differences, which generated fiercely opposed constructions of martyrdom. This argument is examined through an analysis of the treatment of martyrs' blood in English martyrological texts, since this encapsulated core confessional theologies.
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and diaries, and appeared in widely-read works and in print only in the 1580s. 26 Protestant and Catholic constructions of martyrs' blood were less part of a conversation than something closer to a Protestant monologue, which petered out as the Catholic monologue was beginning. Thus, the very idea of these confessional martyrologies operating 'in dialogue' needs to be considered with caution. English Protestant and Catholic constructions of martyrdom during much of the sixteenth century differed also in their imagery and tone. From the beginning, depictions of martyrdom in Protestant confessional polemic tended to be vivid, highly emotive, and often focused as much on the martyrs' persecutors as the martyrs themselves, seeking to inflame anti-Catholic sentiments. The genre was preoccupied also with notions of the body, as Protestantism sought to redefine what was holy, natural, and sinful, with regards to the body and bodily appetites. In contrast, Thomas More's Dialogue of comfort set a different tone to which Catholic martyrological writings of the next forty years mostly conformed, scarcely referring to martyrs' blood, focusing more on the martyrs' godly life than their wicked enemies. A chief weapon of Catholic confessional polemic, beginning with
More, was the 'pseudo-martyr' debate, which sought to identify the true and false Churches by identifying true and false martyrs. 27 Thus, the spotlight in Catholic martyrology of the 1530s-70s fell squarely on the martyrs themselves, who were revealed to be true martyrs because they were holy, educated men, dying for correct doctrine. A rhetoric of bloodthirsty enemies was inconsequential within this framework: true and false martyrs alike could have bloodthirsty enemies, but false martyrs could not be pious, erudite men, dying for religious truth. This Catholic focus was also 26 Thomas More, A dialogue of comfort against tribulation, Monica Stevens (ed.) (London: Sheen and Ward, 9 largely non-corporeal, since the argument hinged on true martyrs' erudition and adherence to orthodoxy; thus, martyrs' blood was rarely mentioned.
Even when the treatment of blood in Catholic martyrologies became more similar to that in Protestant martyrologies, there is no evidence that this was a deliberate or direct response. Scholars have fruitfully highlighted the ways in which Protestant and Catholic martyrologies spoke directly to each other; however, the ways in which they did not engage in dialogue are also significant. Very rarely did either side comment on, let alone analyse, each other's use of a rhetoric of martyrs' blood, despite its prominence. 28 Therefore, the mere presence of this theme in both Protestant and
Catholic martyrologies does not demonstrate that these works were engaged in close conversation;
indeed, the late entry of martyrs' blood into English Catholic martyrological polemic, half a century after its first appearance in English Protestant writings, perhaps suggests the opposite.
The emergence of blood as a theme in English Catholic martyrology rather reflected wider socio-political currents in the European Reformations. Two development were particularly important. The Jesuit mission to England, coinciding with the papal-Hispano orchestrated Irish rebellion and Elizabeth's contemplation of the Anjou match, led to harsher anti-Catholic reprisals 28 A rare, late, example is found in John Gerard's 1606 narrative of the Gunpowder Plot. In his account of the trial of Henry Garnett, Gerard depicts Edward Coke, Attorney General, as acknowledging that Catholics describe as a 'bloody law' the legislation which makes it treason for Englishmen who have been ordained
Catholic priests abroad to set foot on English soil; but, Coke protests, this law was, in fact, not 'made to spill their blood' but 'to save their blood by keeping them there which by coming hither would be spilt in bloody practices.' In response, Gerard expostulates that the law was indeed made to spill the priests' blood: 'Yes, and the depiction of English Jesuits, and -to a lesser degree -all English Catholics, as traitors. 29 Additionally, the French Catholic League emerged in the 1580s as a powerful force, which could aid the beleaguered English Catholic community, and which required emotive Catholic martyrologies for its anti-Calvinist propaganda. 30 These factors made a rhetoric of innocent English Catholic martyrs,
shedding their blood for their faith and country, unjustly executed by blood-seeking Protestants, an invaluable weapon for the English Catholic community and their continental ally, the Catholic
League. means to bear witness/testify/declare/confirm. Yet, there are critical confessional differences in understandings of the witness of martyrs' blood. For Catholics, it witnesses to the true faith and has supernatural power. For Protestants, the witnessing power is its only function: they deny that it possesses supernatural power. Moreover, Protestant martyrs' blood bears witnesses both to the true faith and to the impending apocalypse.
In Catholic writings, the supernatural power of martyrs' blood can change objects and people around it. This is illustrated by two incidents described by the missionary priest John Gerard. 34 Gerard, Autobiography, 57-8. 35 The same passage relates how a Protestant, trying to prove the Catholic cult to be foolishness, jumped in:
'Scarcely had he touched the water than he felt its super-natural powers which he had refused to believe in.
There and then he was struck with paralysis', demonstrating that these powers could also cause the impious bodily harm. Gerard, Autobiography, 57.
smattered with Campion's blood, and he subsequently converted to Catholicism, writing 'some beautiful English verses… telling how the martyr's blood had brought warmth into his heart'. 36 Thus we see that in Catholic thought martyrs' blood had the power to effect a change of heart. 14 his body and blood in the Eucharist, and thus when they are martyred it is the body of Christ which bleeds. 45 In medieval England, this theology was encapsulated in the cult of the martyr Thomas
Becket's blood, deliberately represented in a manner evocative of the Eucharist, and drunk by medieval Catholics as -like the Eucharist -it was believed to have healing powers. 46 The patristic notion of the expiatory sacrifice of martyrs' blood was further supported by two key developments in medieval Catholics theology. First, the strong emphasis in medieval theology on all humanity being subsumed into Christ in His death on the cross (and in its echo in each Mass) and offered up to 49 A&M (1563), 1381. Protestantism was also opposed to the idea that martyrs' blood had salvific value because this would have undermined sola fide, being a form of salvation through works. 'the which blood ran out of his heart in such abundance, that all those that were present, being godly, did marvel to see the most part of the blood in his body so to be gathered to his heart, and with such violence to gush out, his body being opened by the force of the fire, by the which thing god most graciously granted his request, which was that he might shed his heart blood in the defense of the gospel.'
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The gushing of the blood out of Latimer's body is, Foxe states, due to the force of the fire opening up his body, and is an unusual, but not intrinsically unnatural, event which signifies that God heard it cannot heal, it cannot mediate grace to objects or to people, and is not expiatory: its functions are limited to the natural.
Thus, again we see the absence of a shared cross-confessional language of martyrdom.
While early-modern Catholics upheld the dual functions of martyrs' blood as witnessing and possessing supernatural powers, in line with orthodox medieval precedent, Protestants departed radically from this mould in eschewing the supernatural.
Martyrological writings also differed in other confessionally-specific ways. Protestant accounts devoted far more space to depictions of 'bloody persecutors' and the persecutors' fates. enemies. They often omitted or significantly abbreviated the traditional vita, so that the passio was the main constituent. Additionally, the traditional medieval cautionary depiction of the unrepentant persecutor's fate was sometimes intensified and given extensive treatment.
The corruption and murder and is certain that a damning sentence will soon be passed against Catholicism. Catholicism protests innocence, alleges persecution by Protestantism, and is confident that Protestantism's case will in time be shown to be nonsensical, and Catholicism will regain her freedom. Considering these points, we see why Protestant martyrologies were more polemic, and presented a more pessimistic narrative of present and future events in this world (though, nonetheless, ultimately optimistic, in awaiting the justice of the Last Judgement and joy of heaven).
They believed that their martyrs suffered and witnessed in a world populated by an irredeemable Catholic majority; the only power for change the Protestant martyrs' blood possessed was to call down the apocalypse and divine judgement. In contrast, Catholic martyrologies were more defensive, inward-looking, and optimistic (concerning present and future events in this world). They focused on the supernatural, expiatory bloodshedding of their martyrs, which had the power to witness to and change the hearts of the martyrs' opponents, and was the means by which the persecution of Catholics would cease and England would return to Catholicism. 'Besides all Godly wisdom is she and forgetful of herself through this same bloudy drunkeness so great excess hath she taken.' 82 Additionally, she so gorges herself on blood that spontaneous human combustion from overeating results: 'And she shall not have her fill / Of blood until she bursts.'
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These types of polemic imagery are not found in Catholic martyrologists' attacks on Protestantism. Catholic texts make few lengthy metaphorical attacks on their opponent, and not through a language of femininity. The focus is on the nature of Catholicism, rather than that of her Church and her martyrs. In short, the two confessions' imagery of femininity, martyrdom and blood is diametrically opposed, and encapsulates their wider differences in tone and foci.
This is exemplified by John Mush's martyrology of Margaret Clitherow, in which Clitherow, a self-sacrificial martyred mother, parallels the self-sacrificial maternal Catholic Church. 84 It is notable that Foxe never takes this angle, despite featuring pregnant and nursing martyrs in his Acts and Monuments; he focuses exclusively on arguing that only brutal persecutors would put a pregnant or nursing woman to death. Because Mush, unlike Foxe, sees martyrs' blood as life-giving (due to its expiatory, salvific, and supernatural powers), he aligns Clitherow's maternity, and especially her breast milk (in early-modern medicine thought to be the product of blood) with the blood she sheds 'In the primitive Church they persecuted her that she should remain barren… now they labour also to the same effect, but principally to subvert and destroy her already born children; and as she then cast her seed of blood to the generation of many, so now she fighteth with blood to save those that she hath born, that the lily roots being watered with In contrast, Catholic writings did not associate their martyrs' blood with the apocalypse. The figure of the bloody Antichrist is absent, as are suggestions that blood-guilt will bring down apocalyptic plagues and punishments. Catholic martyrological writings usually do not depict their age as the Last Times; rather, they expectantly await a future time when England will be Catholic again, and often see the powerful martyrs' blood as the agent of this change. Allen writes confidently in An apologie that 'Truth prevaileth in time... specially the truth of Christ's religion, which riseth when it is oppressed, and flourisheth when it is most impugned' since 'God never suffereth it to cease or fail in any Country: though it stand with travail and blood.' He sees martyrdom as a 'grace' given by God which 'is a joyful sign of mercy' that He 'will not forsake the place nor people', and a sign that God will send 'a calm, or the conversion of the whole'. Allen states unequivocally that the Catholics await this calm (lifting of persecution) or the reconversion of the whole of England, and see present tribulations as period of God's chastisement for their sins. 
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These differing medieval schools of thought had their heirs in the early-modern confessionalisation of apocalyptic standpoints. Common medieval heretical perspectives were reflected in a Protestant apocalypse which was historical, precise, and imminent -reflected in unmistakable historical signposts (including martyrs' blood-shedding), and which could be mapped out with reasonable precision onto the medieval and recent past, and even into the future, as in Foxe's Eicasmi and the multitude of complex commentaries, tables and diagrams produced by the Protestant printing presses. 103 Common medieval Catholic perspectives were reflected in an early-modern Catholic apocalypse which was both a mysterious, more distant future event and a moral allegory applied to an individual's present circumstances. But the disconnection between these notions of time was far wider, and underlies many of the issues for which believers were martyred (e.g was Christ's sacrificial death present in each Mass?) and the way their martyrdoms were understood and represented ( e.g. could they have any salvific value, and could martyrs' sanctity and orthodoxy be not be forgotten that there were some medieval Catholic apocalyptical perpsectives that were more future than present orientated. Moreover, Protestantism did, undoubtedly, evolve from and draw upon medieval orthodoxies as well as heresies. The intention of this article is not to suggest a simplicistic binary equation between Protestantism and medieval heresies and Catholicism and medieval orthodoxies, but rather to point to the overall continuities and discontinuities in trends of emphasis and perception.
confirmed by miracles?). Martyrological narratives were at the heart of a confessional battle over rival ways of living in time and conceiving of the connection between past, present, and future.
Considering these differing understandings of time and of apocalypticism, and the continuities in each between a medieval precedent and an early-modern confessional stance, it is unhelpfully reductive to depict an early-modern cross-confessional conception of martyrdom which stands in significant contrast to medieval conceptions of martyrdom.
Finally, let us turn briefly from a macrocosmic view of the fault lines between the confessions' constructions of martyrdom to a microcosmic examination of how these elements functioned within martyrological texts, to depict in detail the discrepancy-within-resemblance. Alfield were, therefore, writing pioneering sixteenth-century English martyrologies. Of course, there are commonalities -many of them traits which one would expect to find in any Christian martyrology of any time and place -but beneath these largely predictable similarities lie important differences, notably the areas of confessional division discussed in this article.
First, we should note that they are not using this language of martyrs' blood contemporaneously. In the 1540s, martyrs' blood rarely featured in English Catholic martyrological texts, so we must look to the early 1580s to find a rhetoric of martyrs' blood which is comparably frequent to Bale's, by which point Reformation English Protestant martyrological writing is already 104 I am indebted to a reviewer of this article for the suggested phraseology 'discrepancy-within-resemblance'.
